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\  .  ^I&STT*  r*^n»|jfcr»£i  eS^rv^^s^^y»oS 

, //%     This  verse  *•  wsg^fe?)..."  is  intended  to  show  tl\ 
-fei'ding  bodies  which  are  mere  combinations  of  causes  i 

useless.     For,  the  bodies  of  beings  such  as  sons,  fi\ 
/iiich  are  mere  conglomeration  of  causes  and  effects,  ha 
Arigin,  unmanifested  and  unseen,  before  birth ;    being  boi 
f  have  a  manifested  middle  condition  ;  prior  to   dissolution, 
they  are  of  perceived  €iid  7.  f.,  after  destruction  they  are  01     ~ 
seen  existence  («s>§^^^s^^).     Accordingly  it  is  said.  \ 

"  He  has  come-  from  uon -perception  (the  unseen)  and  hc\ 
'gone  back  to  non-perception.  He  is  not  thine,  nor  thou  his ;  wlm* 
is  this  vain  lamentation  for".  Mahabt,  Streeparva.  2— lo. 

Regarding  these  bodies  of  sons  and  friends  Ac.,   which   are 
•o  illusions  first  unseen,  seen  in  the  middle  and  again  unseen  in 
md,  there  is  no  room  for  lamentations. 


cflco  §'  5lx)-7^CSo.  ^^^c"S~D6r3K3o^'^^j^5S:^b  ^tSSollT'&ocsxo  CS^e 
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-     . 

or  nan-existence  is  two-fold-^Vsj^  (2)  L^ 
^  is  the  non-existence  of  a  thing  before  its 
birth  as  the  tiling  ;  a  pot  before  its  birth  as  a  pot,  does  not  exist 
as  a  pot;  its  existence  before  its  origination  is  unseen  and  uumani- 
fest.  It  could  not  have  come  from  nothing.  Again  the  pot  after 
its  destruction,  does  not  exist  as  pot.  Its  existence  after  destruc- 
tion is  unperceived  (<^S  j^)«  Jt  <*oul<l  llot  have  been  annihilated. 
\j>  ^^•"x&a  is  the  non-existence  of  a  thing  after  destruction,  as 
the  thing. 

tfs.-§  KC  —  unperceivod,    «a  =  origin;    <J^=  in   thp   matter  of 
destruction  of  l.odios. 


:*    ft, 

so 


130  •'sto.  e'" 


As  a  marvel  one  sees  Him;  so  also  as  a    marvel,    anot 
speaks  of  Him;  as  a  marvel  another  hears  of  him;    Yet  havii 
heard  Him,  none  understands  Him  at  all 


oO    2) 


rl"he  *v7/  which  is  the  subject  of  the  jm^ent  diticussion.  is  tho  most 
dillicult  thing  to  uiidcrstand.  Why  should  I  Manio  you  alow.  sot»- 
inj;  that  the  Ciiuso  of  illusion  exists  in  all?  Tlw1  Lord  says  ho\v 
tlit;  ,sr//is  diflionlt  :  to  understand.  (.)uo  scos  the  self  as  a  thing  of 
wonder,  a  thing  unseen  before,  marvellous  and  seen  unexpectedly. 
Similarly  also,  another  sptviks  of  him  as  a  marvel;  another  hears 
of  him  as  a  marvel.  Having  board,  seen,  and  spoken  of,  him, 
none  m//terx  him,  Another  interpretation  (w#o3-).  He  wbo  ,svv> 
tlio  M/f  is  a  thing  of  wonder  ;  ho  who  speaks  of  him,  hears  of 
him,  is  only  one  among  hundreds  of  thousands.  So  the  meaning 
*slh;d  the  vr//'js  verv  d.illi<'iili  to  understand, 
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V\TS*:  —  This  verse  admits  of  two  interpretations;  in  the 
lirst  iiit^rprotatioiu  the  AVOIX!  ^^^§^^  goes  with  the  ver'as  **§^5 
a  ^'3%  ^jrr*:),  meaning  thereljy  that  one  sees  speaks,  mid  hears  of 
him  as  a,  wonder;  in  the  second  interpretation  the;  word  ej-s^tfgsS 
yoes  with  ^  ^^  ;  as  the  seeing,  the  speaking  and  the  hearing  of  ^><l 
is  very  rare  in  the  world,  he  who  sees...,  is  a  rarity  and  wonder. 

(j^esrj  ;-    This  word  iiududes   ^^S,   &]^$F**'  ;   this   word  is 
used  to  show  lluU  it  is  most  dillirult  to  y/v///>Y>  tlie  ^//'even  fo-r  our 
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,  ^  ^ 


The  resident  in  the  body  of  every  one  is  ever  indestructible, 
O  Bharata;  therefore  you  ought  not  to  grieve  for  any  creature. 

Com.  "^sSo. 


The  Lord  closes  the  subject  of  this  section  in  the  words   of 


... 

Although  the  body  of  the  whole  lot  of  creatures  'is  killed, 
the  self,  the  dweller  of  the  body,  is  not  destroyed  ;  so  you  ought 
not  to  grieve  for  any  creature,  such  as  Bhishma  and  others, 


H&«.  139 

Notes. 

It  has  already  been  stated  that  the  word  Bhishma  indicates  the 
of  Bhishma  and  the  Jivathma  resident  in  it.  It  has  already 
shown  that  Arjuna  should  not  grieve  for  Bhishma  denoting 
in  the  verse  &x^&t>$r><rj>  («.  2,  £*•  2?)-  The  Lord  con- 
cludes, in  the  present  verse,  by  saying  that  Arjuna  ought  not  to 
grieve  for  Bishma  and  others,  representing  the  Jivathma  inside. 

•0*$1&§75-Tb»=rthe  ^dy  of  all  creatures  i.  e.,  the  body  of  every 
creature,  men,  deva  &c. 


31 


Moreover,  you  ought  not  to  shake,  regard  being  had  to  thine 
own  duty;  For,  there  is  no  greater  virtue  in  a  Kshattriya,  than  a 
righteous  battle  enjoined  on  him  by  the  code  of  morality 

Com. 


SoSo 


oOoj  cJ^\  dO&o^Jo  o5V^*  fc»cOo  CD -c  oco  $"cr*>^o  (•58r°6jG(lr9*^o^S  ^"TT^^^ 
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(sis**)  In  the  verse  ^^$tf£cxo»-$r§cs&o,  it  has  boon  ,statod 
there  is  no  oocassjou  for  grief  and  attachment,   when   viewed  \ 
the  light  of  absolute  truth.  It  is  not  only  by  reason  of  the  higheSj 
truth,  but  also  by  virtue  of  *  thine  own  duty  '  (that  Arjuna  nee<^ 
not  grieve   for).    Seeing  that  battle   is   the   duty  of   Kshatriya,* 
you  ought  not  to  shake  from  that  duty  which  is  natural  to  Ksha- 

triya i.  e.,  duty  which  is  natural  to  you  as  a  kshatriya  ;  this  lighting 
is  the  highest  virtue  and  is  not  unconformable  to  the  code  of  duty 
(^<3S°X  as  it  secures  merit,  and  works  for  the  welfare  of  the  poo- 
pie,  throught  the  conquest  of  countries.  There  exists  no  greater 
merit  in  u  kshatriya  than  a  rightes  war  ;  ^>  moans  wherelbiv. 
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5^185  ^tf^ 
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ss  02,a:C  —  this  may  mean  waver;  this  has  reference  to  the  words 
said  by  Arjuna  *'£»^^*'5t5-aD..,'  the  reply  is  given  by  the  Lord 
hero. 

t"Sc«tan?§5  :  —  Tins  has  reference,  to  the  words  said  by  Arjuna 
^V\^^-,^^^^^-^Q,^K^^T-S^^.  This  is  shown  to  be  false  by  the 
Ij«i'd  by  showing  that  war  is  the  supreme  duty  of  Arjuna, 

The  reply  is  i^iven  by  the  Lord  here. 


^xtf  \o&j-°  -ws^^o 

^v    o^rc"^  c«6ft^6o2SejS'o  H 


C  Ro  —  XSc^aoc 


Happy  are  the  kshatriyas,  ()  Pardha,  who  obtain  such  a  tight 
icli  comes  unsolicited  and  which  is  an  ojien  door  to  heaven. 


142  j 

It  is  said  in  this  verse  06^.,.  why  the  battle  shwild  be 
fought. 

O  Pardha,  arc  not  those  kshatriyas  happy  indeed,  who 
obtain  such  a  battle  which  comes  unsought  and  which  is  an  open 
"door  to  heaven. 


Kex)^5o.  c«^^ 


;^  This  verse  -is  the  reply  to  the  words  of  Arjuna  ^ga^o2i-^$o^ 
?r>$i»$f^x>XT*$z>  \  By  a  righteous  war,  \he  jileasm-es  of  this 
and  the  next  world  are  obtained.  It  cannot  be  said  .that  a  warrior 
who  kills  and  is  killed  in  battle  dies  in  vain. 


But  if  you  will  not  fight  this  battle  which  is  consistent  with 
law  and  enjoined  on  you  as  a  duty  (tftf^o),  you  will,  by  so  doing, 
(a'tf  »)  incur  sin,  having  thrown  away  your  duty  and  tame. 


Com. 


o 

Even  on  finding  it  your  duty  to  fight—  the  Lord  says  in  the 
verse  »?•*§...  If  you  will  not  carry  on  this  warfare  which  is  con- 
formable to  law  and  enjoined  on  you  as  a  duty,  then  by  refusing 
to  fight  the  battle  (**s)»  you  will  incur  sin  only,  having  cast  away 
your  duty  and  fame  achieved  in  your  encounter  with  such  great 
f  arsons  as  the  Mahadeva  &c. 


Notes. 

In  the  previous  verse  it  has  been  shown  that  the   result  of 
jverfonniug  one's  oww  duty   is  the   acquisition  of  the  fruits 


]4 


Swarga  &c.     In  this  verse  the  consequences  of  the   violation    <HT 
that  duty  are  shown: 


Tins  verso  is  the  reply  to  the  words  of  Arjuiut. 


:  —  The  story  of  the  contact   of  Arjuna  with  Siva 
occurs  in  the  Vana  Parva  of  Mahabharata. 

The  Pandava  princes  being.  deceitfully  defeated  at  the  game- 
of  dice  by  wicked  Duryodhana  and  his  friends,  went  to  live  in 
the  wocd»;  while  they  were  living  in  the  forest,  Arjuna  of  mighty 
arms,  went,  at  the  command  of  Yudhishtra,  to  the  mountain  of 
the  Himavat,  to  obtain  a  sight  of  Sankara,  the  god  of  gods;  thero 
lie  devoted  himself  to  ascetic  penances  to  projwtiato  the  god,  Siva.; 
there  Arj.una  had  an  encounter  with  Siva  who  appeared  to  him  in. 
the  guise  of  Kirata,  a  mountaineer;  Siva  plca^t^l  with  the  courage,, 
prowess  and  patience,  showed  by  Arjuna,  granted  him  the  irresis- 
tible weapon  ^••^SeT'^r. 

Another  instance  of  Arjuna's  encounter  with  great  persons 
'is  with  the  king  of  Gandbarvas;  while  Paiulus  wen?  living  ii>  tlu^ 
forest  of  J)wita,  subject  to  great  distress  and  privations,  l>uryo- 
dhana  and  his  friends  went  with  their  ladies  and  largo  troops,  to- 
3)wit:i  forest,  to  show  themselves  in  their  royal  pomp  and  pleasures. 
Duryodhana  encamped  his  troops  near  the  lake  of  Dwitavana 
which  belonged  to  Gandharva  king.  There  in  Uwr  encounter  bet- 
ween the  army  of  Duryodhanrts  and  (landharvas,  Kama  was  dis- 
gracefuly  routed  ami  Duryodliana  was  takon  a  prisoner  by  the? 
Gandharva  king,.  Thereupon  Arjuna,  the  foremost  of  bowmeii 
defeated  ("hitrasena,  the  Gandharva  king  and  rescued  Duryo- 
dhana. 


STe 


8s  = 


Moreover  (^s>£:),  men  will  recount  thy  perpetual  infamy  ; 
in  the  ease  of  one  who  has  been  esteemed  for  valour  &o.,  infamy 
is  worse  than  death. 

*  Com.  ^r°&eo. 

S'la'eo  ^c^&^S^&cT^cTCs  ^i_^t5o8-  ^l^o-^uPob  "3 
&s  -s^er^     SoS«  ^>"3s 


It  is  not  merely  the  failure  of  duty  and  the  loss  of  fame,  but 
infamy... 

Men  will  recount  thy  infamy  that  lasts  for  a  long  time.  To 
one  who  is  highly  spoken  of  as  a  man  of  righteousness  and 
heroism  &  death  is  better  than  infamy. 
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:  everlasting. 


^00 
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The  warriors  of  great  eminence,  who  have  held  thee  in  greac 
esteem  (for  unparalled  pitnvess  &c,),  will  think  that  thou  hast 
turned  away  from  the  battle  through  fear  (of  great  men  in  the 
enemy's  ranks).  Having  been  hither  the  object  of  their  higlv 
esteem,  thou  wilt  be  hereafter  the  object  of  their  contempt. 

i'/om.  ^r°5$go. 


iM 


B  5  sv> 


THE  ISAYASYOPANISHD, 


TAI1  this  i.  <>.,  whatsoever  moveable  and  im  moveable,  exists 
in  the  universe,  is  covered  by  the  Isvara.  Enjoy  with  this  notion 
of  renunciation.  Desire  not  any  body's,  wealth. 

Com,   -$r^Qo. 


)C     •r»'  '         »  " 


§' 


"^73r'|s  ' 


Xreo 
*C  &' 


The  word  ^^*  comes  from  the  verb  •&*  to  rule,  which  )>c- 
conies  &-sx  whose  instrumental  form  is  ^^  meaning-  by  the  Lord, 


-B-,  the  Lord,  is  the  Paramesvara,  the  Paramathma  of  all.  He 
rules  all  things,  k;ing  the  u^S"7^*  the  individual  self,  iu  them. 
J//  //w  is  covered  by  the  Lord,  by  his  own  form,  the  Atma.  what :' 
All  *Ms~- whatsoever,  moveablc  and  immoveable,  exists  in  the 
wo.  All  this  universe,  moveable  and  immoveable,  which  is 
false  in  reference  to  the  Highest  Truth,  should  be  covered  by  the 
W/,  the  Paramathma,  with  th>  notion  "I  am  all  this  as  the  inner 
.self  (i3>3§-7T»^c«r-).  Just  as,  in  sandal,  the  bad  odour  which  results 
from  the  presence  of  moisture  caused  by  the  contact  with  water, 
is  lost  in  sandal's  naturally  good  smell  produced  in  the  act  of 
rubbing,  similarly  on  the  earth  which  is  here  used  to  represent  the 
whole  universe,  all  this-  -which  is  characterised  by  the  differences 
of  doer,  enjoyer  &c,  which  is  superposed  on  the  $el/,  which  has 
its  existence  in  ignorance,  which  presents  apparent  duality,  which 
exists  with  the  differentiations  of  name,  form  and  karma  and 
which  is  of  the  bundle  of  modifications,  becomes  abandoned  (as 
t  he  effect  of  ignorance)  with  the-  reflection  on  the  Paramathma 
ns  the  *fff-  He  who  thus  meditates  on  the  Isvara  as  the  self, 
becomes  qualified  for  the  renunciation  of  three-fold  desires  of 
son  &u,  and  not  for  karma.  "S^^S'J^  means  by  such  renunciation  ; 
"We  see  in  the  world  that  one's  son  or  servant  who  is  given  up  or 
dead,  does  not  protect  that  one  by  reason  of  the  absence  of  any  COL*-' 
nection  with  him.  Therefore  the  meaning  of  the  word  &$y  is 
renunciation.  &--&-ZF**  means  protect  (save).  Having  thus  aban- 
doned the  throfold  desires  (agjt^n»o\  do  not  entertain  any  desin; 

for  wealth,  ^^i;^0  'means  do  not  cherish  desire  for  wealth 
Cither  of  yours  or  others.  The  word  j£cT  is  a  meaningless  particle. 
Or  it  may  bo  construed  as  'do  not  long  for.  For  what  reason  ? 
(*•'&*$  )-  (rJ'he  expression)  whose  is  wealth'  is  used  in  the  sense 
of  contempt  (crj^-a-^s).  For,  to  nobody  belongs  any  wealth  which 
i^ould  bo  longed  for.  The  meaning  is  all  this  becomes  abandoned 
with  the  thought  that  all  this  is  the  .W/'  in  the  form  of  Isvara; 
therefore  all  this  is  of  Atma  and  Atma.  is  all  this.  1\>  nni  there- 
fore cherish  desires  for  thinurs  which  are  false. 


The  Isavasyopanishad  belongs  to  -S^K^^^  jfc^tf.  The  18 
mantras  of  the  Upnanishad  are  devoted  to  Brahma  of  pure  bliss, 
not  to  karma.  It  teaches  the  true  nature  and  unity  of  Brahman. 


5  the  ^e)^°^  form  of  this  verti  is  ^&r  ;  The 
iostrumeatal  form  of  -^ar  is  &v= 


^S0  - —  This  word  comes  from  the  root  *i>  meaning  to 
cover;  tf^sy^tfiS;  The  sense  is  "  tftf£tf8^*gTp^^:&tfi$tfs°ijp*0^BS 

in  absolute  truth,  of  the  form  of  Isvara ;  if  by  ignorance,  it  is 
believed  otherwise,  the  Upanishad  says,  one  should  understand 
that  the  universe  is  covered  with  Isvara-self. 

j=The  inner  individual  self. 

..  .„_    5  =  In  view  of  the  highest  truth.     The  universe: 
as  a  distinct  entity  is  unreal. 
1^  =  moisture. 

to  3r-ir$  i.  e.,  caused  by  contact  with  things. 
5g$r°arg—  e^asa-or^  ignorance ; 
its  effect  is  called  •^^fttfo- 

: — What  this  -jStfgo  is,  is  explained ; 


:  —  The  word  ^^^§0  is  used  by  way  of  illustration, 
for  the  whole  universe  characterised  by  name,  form,  and  kanna 


"    save  from 
Samsara  which  results  from  ignorance. 

K^O  =  ^?r>^u-^?o  *  Money  is  the  huge  evil  '.  It  is  the  root  of 
all  evils  c  •$*££#  hvo^x^e&o  '.  Wealth  ia  nobody'*  as  all  this  is 
Atma  '<  ^p^oasK^tfso^o^sp  J^^S^5"  "• 

The  use  of  the  word  »»§?c  indicates  -jS 


The  fii*st  part  of  the-  Mantra  instructs  in  the  true-  state  of 
things.  The  second  part  says  that  he  who  views  the  universe  as 
the  form  of  Isvara  (Lw^*^0*^0)  is  entitled  to  i^gfSo  or  re- 
Bunciation  "^rsTrtf^...^^^-^^-^^-^^''.  the  last  part 
tlie  duty  of  the  sanyasi«> 


c  ic 


Only  doing  karma,  one  should  wish  to  Jivo  (£&b-z>z  ) 
hundred  years.  While  you,  a  man,  thus  act  (wish  to  live)  there 
no  other  way  than  this,  by  which  you  art!  not  bound  by  karma.. 


C'OIH.  v'^Co. 


j 


tfr<        3  ^Sxrosr         i^' 


tfy»8s5Sl*   5'j5f5° 


e  cbCSSSoStf  l 


r 


The  inea-ning  of  the  Vedic  text  is  that  the  knower  of  the 
Atina  should  protect  his  self  with  the  renunciation  of  the  three- 
fold desires  of  son  &c,  and  with  the  devotion  to  the  knowledge  of 
Atma.  The  Mantra  60^^-3  ^...y  instructs  one  who,  for  want 
of  the  knowledge  of  the  &?//,  is  not  competent  to  understand  the 
seff\  sb^s^ay  r^cans  only  performing  ;  *  v*^>  means  worksr  such  as 
Agnihothra  &c;  $£&-^&  means  should  wish  to  live;  9'3'Xbo-josKr»£ 
means  a  hundred  years.  It  has  been  declared  that  it  is  the  longest 
period  of  man's  life.  If  one  should  wish  to  live  a  hundred  years, 
then  the  text  enjoins  that  he  should  live  only  doing  karma 
always  and  not  otherwise.  If  you,  as  a  man,  would  like  to  live 
in  this  way,  there  is  no  other  way  than  the  way  of  performing 
Agnihothra  and  other  works,  by  which  bad  karma  may  not 
attach  itself  to  you.  Therefore  one  should  wish  to  live  only  doing 
the  Agnihotra  and  other  duties  enjoined  by  the  sastras.  How 
is  it  known  that  this  is  the  sense  of  the  text?  By  the  first  Man- 
thra,  devotion  to  knowledge  is  taught;  by  the  second  Manthra 
devotion  to  karma  is  taught  to  one  who  is  incompetent  to  cognise 
the  first.  Do  you  not  remember  it  was  said  that  the  antagonism 
between  karma  and  knowledge  is  firm  and  unchangeable  like  a 
mountain  ?  Here  also  it  is  stated  that  he  who  would  wish  to  li\v 


should  only  perform  karma,  that  the  universe  is  covered  by  the 
Isvara,  that  he  should  save  his  Atma  with  the  notion  of  renunci- 
ation, that  one  should  covet  nobody's  wealth.  There  is  a  declara- 
tion in  Sruti  that  one  should  not  cherish  any  desire  either  for  life 
or  death  and  should  take  to  the  forest  There  is  further  an 
injunction  about  sauyasam  that  one  should  not  return  from  thence, 
the  forest  life,  thus  ordaining  sanyasam.  And  also  the  difference  in 
the  results  of  the  two  courses  will  be  shown.  It  is  said, 

"  These  two  ways  only  are  to  be  followed  ;  first  the  road  of 
action;  next  the  road  of  renunciation.  The  road  of  j&s^j&or 
cessation  from  activity,  consists  in  the  relinquishment  of  the  three- 
fold desires;  of  the  two  ways,  the  road  of  sanyasam  is  preferable  ", 
In  the  Thithiryopanishad  it  is  said  that  renunciation  alone  is  pre- 
eminent (<^S^).  It  is  decisively  said,  on  due  reflection,  to  his  son, 
by  the  adorable  Vyasa,  the  instructor  of  the  Vedas,  "  These  then 
are  the  two  roads  on  which  the  Vedas  are  based,  the  path  which 
is  characterised  by  action  (i*«ij5)  and  the  path  of  inaction  ($*«)*) 
have  been  explained,  etc.  ".  We  shall  point  out  this  distinction. 


4fc  ^  sr*  Stfcsa  £5~  9 


Slo. 


"3 

© 


Notes. 

The  knowledge  of  Atma  has  been  taught  by  the  first  Mantra. 
The  second  Mantra  teaches  karma  to  one  who  is  incompetent  to 
know  the  Atma. 


:  —  '  This  refers  to  the  Sruti  " 

c^-e  :  —  In  the  case  of  one  who  connot  understand  more  than 
that  he  is  a  mail. 

etfossgo  :  —  "  The  antithesis  between  knowledge  and  karma 
is  a  fact  unshakable  like  a  mountain  \ 


:  —  xhe  word  «*«§  is  here  used  to  denote  a  place  free 
from  the  company  of  females,  i  e.9  the  stage  of  •£  0^5-0  o, 


=  with  strong  conviction. 
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They  who  are  the  slayers  of  Atma,  attain,  after  death,  the 
Lokas  known  as  Asurya  and  eveloped  in  the  darkness  of  ig- 
norance. 
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This  mauthra  is  commenced  for  the  purpose  of  condemning 
the  ignorant.  The  Devas  &c,  also  are  Asuras  in  reference  to  their 
becoming  one  with  Paramathnia.  The  Lokas  to  which  they  belong, 
are  called  Asuryahas.  The  particle  (^nab)  is  a  meaningless  word. 
The  word  Lokas  mean  births  («<^<J?>),  as  the  fruits  of  karma  are 
seen  or  enjoyed  there  (er**§oU) 

wcn?^tf  J&T^  means  with  the  darkness  of  ignorance,  which  is 
of  the  form  of  inability  to  see  ;  ws^tf  moans  covered.  The  word 
^e-  means  births  ending  with  the  immovcable.  (l7^5)  mcans 
4  having  left  this  body*,  wax's^oa  means  '  obtain  according  to 
their  karma  and  knowledge1,  wtf^ss^s  arc  those  that  slay  tlic 
Atm.'i.  Who  are  those  men  ?  Men  who  are  ignorant  of  the  true 
nature  of  tho  #?.(/;  How  do  they  kill  the  eternal  set/1  (They  kill) 
by  screening  the  Atma  that  ever  exists,  with  the  faults  of  ignor- 
ance. The  unenlightened  man  subject  to  the  influence  of  natural 
propcncilies  is  called  the  slayer  of  Atma,  because  the  effect  of  tho 
existing  Atma,  which  consists  of  the  knowledge  of  the  undeeayinjj; 
and  deathless  Atma,  is  obscured  as  if  the  Atma  were  killed  ; 
They  therefore  travel  in  Samsara,  by  the  fault  of  the  Atma-slayiii.u. 
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—  -£>tf  means  the  sun  or  his  light;  W^TPS  are  the  be- 
ings in  whom  the  darkness]  of  ignorance  gives  no  room  for  the 
light  of  knowledge  ;  even  the  rlevas,  being  within  the  pale  of 
Samsara  are  w^^o.  The  -births  of  these  beings  are  «•£»  CP§S. 

Lokas  :  —  Lokas  are  thejnrths  in  which  the  fruits  of  karma 
are  enjoyed  or  perceived. 

wtf^sr^s  :  —  Those  who  do  not  know  that  the  eternal  Atma 
is  undecaying,  immortal,  are  said  to  kill  the  Atma,  becHiise  they 
make  the  existence  of  Atma  as  good  as  nou-existence,   by 
•a  shroud  of  ignorance  over  the  s*e//. 


renders  things  invisible;  the  Atma-slayers  luring 
'tacked  on  to  the  wheels  of  births  and  deaths,  get  thomselve* 
entangled  in  the  meshes  of  samsara  and  being  whirled  round  and 
round  helplessly  in  the  whirlpool  of  troubles  in  the  shape  of 
death,  birth,  old  age,  decay  &c.,  die  and  are  born  again  and  again* 


It  (Atnm)  is  changeless'  and  constant  (w?as5"),  secandless, 
fleter  than  mind.  The  devas>,(senses)  could  not  reach  this  Atma 
which  ran  before.  The*  Atma,  itself  being  changeless,  goes  beyond 
those  that  run  after  it.  In  it  the  all  -pervading  air  sustains  the 
activity  of  all  beings. 
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The  unenlightened  man  travels  in  Sam&'ira   br  killing  the 
Atma.     The   learned   man,    on  the   contrary,  becomes   released. 
They  are  not  the  slayers  of  Atma.     What  the  nature  of  this 
Atma  is,  is  given  in  the  mantra  w^a^  9mmm    xhe  word  &'$&£'  —  -$  + 
a  ^  &  ,  comes  from  the  root  ^^g-to  shake;  s'os^o  fa  nx>tion  /.  e. 
motion  from  one's  own  fixed  position;  free  from  it  i.  <\,  always  of 
constant  form.  It  is  one  in  all  beings.  It  is  swifter  than  mind  whoso 
'characteristics  are  volition,  doubt  &c.     How   is  this   incongruous 
statement  made,  namely  the  Atma  is  said  to  be  constant  and  motion- 
less and  at  the  same  time,  fleeter  than  mind?  This  is  no  fault  1  >y  reason 
of  the  existence  of  the  conditioned  and  unconditioned  states;  of  these, 
in  its  unconditioned   existence,  Atma  is  described  in  its  own  form 
jis  eiSaS"""...;  thatUhe  mind   runs  swiftest  is  well   known  in  the 
word,  considering   that  the  Anthalikarana  or  mind  characterised 
by  volition    and  doubt,  and  residing  in  a  body,  can  at  one  stretch  of 
thought,    go  to  the  distant  place  of  Brabma-Loka   in  a  minute  ; 
going  as  it  does,  to  Brahma-Loka  and  other  places,  with  its  swift- 
ness,  it  meets  with  the  intelligent  Atma  there   (in  the  residents  of 
the  place),  as  if  the  Atiria  had  gone  there  before  it.    Hence  it  is 
said   "faster  than  mind".     The  word  Devos  means  the  senses  of 
eyes  &c.,    as  they  enlighten,  from  the  root  •£»  meani»g  to  enlighten 

m?ans  the  Atma  which  is  the  subject  of  the  present  discussion. 
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If,  on  the  other  hand,  he  still  possesses  the  characteristics  of 
Sumsara  as  before,  he  has  not  realised  the  Brahma  to  be  the  self\. 
so  it  is-  faultless  (»#»cs§o).  If  it  bo  again  said  that  the  texts  about 
Brahman  do  not  describe  him  in  his-  own  true  form  but  describe 


him  as  standing  in  a  complementary  relation  to  injunctions,  as 
consideration  and  reflection  («a??M  •?"•§"£  <0  are  shown  to  follow 
hearing,  we  say  that  consideration  and  reflection  are  merely  sub- 
servient to  the  comprehension  of  Brahman.  If,  after  comprehension, 
Brahma  is  otherwise  utilised,  He  might  be  said  to  be  a  supplement; 
to  some  injunction;  but  it  is  not  so,  as  consideration  and  reflection, 
like  hearing,  are  subservient  to  comprehension.  It  therefore  results 
that  the  sastra  cannot  be  the  source  of  the  knowledge  of  Brahma  in 
so  far  as  it  is  connected  with  injunctions  and  prohibition?.  It  is  fully 
established  that  the  sastra  deals  with  an  independent  Brahman,  as 
all  the  Vedanta  texts  unanimously  agree  to  that  effect.  Consequently 
it  is  consistent  that  a  separate  sastra  about  the  Brahman,  is 
begun  in  the  words — "Then,  therefore,  desire  to  know,  and  in- 
quiry about,  Brahman ".  If  Brahman  were  treated  by  the  Vu- 
danta  texts  as  a  supplement  to  injunction  and  prohibition,  a  sepa- 
rate sutra  would  not  have  teen  begun,  after  ihe  inquiry  into  the 
$x&  duties,  has  been  introduced,  by  the  suthra — "  Then,  therefore?, 
inquiry  into  the  duties";  or  having  been  begun,  the  sutra  should 
have  run  as  "  then  therefore,  desire  to  know  and  inquiry  about, 
the  remaining  duties  ";  just  as  a  new  portion  of  the  Jainiini  sutra, 
is  introduced  with  the  words—"  Then,  therefore,  Desire  to  know 
and  inquiry  about,  what  subserves  the  purpose  of  the  sacrifice, 
and  what  subserves  the  purpose  of  man  (*&**$•  &>•  -£r»,  IV,  1,  J). 
But  as  the  subject  ot  the  comprehension  of  Brahman  as  one  with 
the  self,  has  not  been  taken  up  for  inquiry,  it  is  appropriate,  for 
that  purpose  of  inquiry,  to  begin  the  sastra  with  the  words  ". 
Then,  therefore,  the  desire  to  know  and  inquiry  about,  Brahman  •". 
Therefore  all  the  injunctions  and  all  other  sources  of  knowledge 
end  with  the  realisation  "I  am  the  Brahman!'.  For,  in  the  compre- 
hension of  the  non-dual  Atina  which  is  not  an  object  either  to 
be  avoided  or  obtained,  alt  objects  and  knowing  agents,  cease  to 
exist;  and  there  can  no  longer  be  means  of  proof.  .Accordingly 
some,  (the  knowers  of  Atma)  have  said— when  once  the  knowledge 
"  I  am  the  unconditioned,  the  Brahma,  the  Atma  "  spring*  up  and, 
the  sons,  body,  and  the  like  become  consumed  owing  to  the  dis- 
appearance of  the  figurative  and  the  false  selft,  how  o;in  the  effect 
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any  longer  ?  The  self  becomes  the  knowing  subject,  before 
the  rise  of  the  knowledge  of  the  seif  which  is  said  to  be  sought 
after  ;  The  same  knowing  subject  (^^2*)  *s  ^e  same  se-f  **sfc^ 
which  is  said  to  be  sought  after  and  which  is  free  from  evils  and 
faults  &c.  Just  as  the  conception  of  the  self  in  the  body  is  assumed 
to  be  true  (t^^^^^S^),  s^  **H  the  ordinary  sources  of  knowledge 
(perception  and  the  like)  are  true,  before  the  self  is  determined 
(as  Brahman).  So  far  it  has  been  said  that  the  Vedanta  passages 
whflSP  object  is  the  comprehension  of  the  Brahma  as  the  self  and 
M  Inch  by  their  general  import  agree  in  referring  to  the  Brahman, 
without  any  reference  to  action,  end  in  importing  the  Brahman  ; 
and  it  has  also  been  said  Brahma  is  omniscient  and  omnipotent, 
and  is  the  cause  of  the  origination,  sustenance  and  dissolution  of 
the  universe. 
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Notes. 

w^stfgo:—  *tf-fetfter*#*ar»tfo  The  mistaken  notion  that  this 
is  the  snake,  is  removed  by  the  mere  statement  that  this  is  the 
rope,  not  snake.  But  even  after  the  instruction  "  that  thou  art ", 
says  the  opponent,  one  is  still  seen  to  possess  the  characteristics 
of  Samsara.  The  Sidhanti  says  that  when  once  the  realisation 
Cesxa)  of  the  Brahman  is  attained,  the  Samsara  ceases  in  his  case. 
If  ou  hearing  the  Brahman  in  the  words  #&$*>$,  one  still  possesses 
the  transitoriness  &c.  of  Samsara,  he  cannot  be  said  to  have 
realised  the  Brahman.  So  there  is  no  contradiction. 


ep 

cx»a 


r  -following  ;  The  sruti  referred  to  is 

hearing  (L^)  is  followed  by 


(2) 


:  —  The  siddhanti  rebuts  the  propositions  of  the 
•opponent  in  the  following  manner. 

(1)  Although  ^fW^S*^'  follow  Lsf*«  in  the  sruti,  it  does 
not  mean  that  all  these  L**»,  *»-f*t>*Tr$#  are  necessary  for  the 
(•omprehension  of  Brahman;  sb^  or  p^T8^#  or  both,  may  bo 
competent  to  bring  about  the  realisation,  as  much  as  [»*+&•$$&«* 
Vfsjwo.  The  consideration  and  reflection  (&ffj>$Tr£ff)  ar©  com- 
petent by  themselves,  to  bring  about  the  realisation  of  Brahman. 
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(2)  A  man  who  has  completely  realised  the  Brahman  is  not 
subject  to  Samsara.  He  who  is  still  subject  to  Samsara,  has  not 
folly  comprehended  the  Brahman. 

^§ijft«afe*8*:—  If  the  >Brahma  realised,  can  be  eng^d  in 
the  act  of  consideration  &c. 

•fSl*c\*r\***&  :~  The  fa'3*'  sutra?  treats  of  the   independent 

Brahman  uncomrected  with  injunction  (*-OQ  or  <**-•$>  TTT.KO).    Kut 

'if  the  Brahman  were  regarded  <as  supplement  to  injunctions,  there 

is  no  necessity  for  the  appearance  of  the  'first  sutra—  <  e^**^8^ 

*!**£»  '.     The  sutra  of  Jaimini—  «•  w^r^tf^j*^  "   which  treats 

'of  duties,  should  have  continued,  or  if  any  portion  of  the  duties 

remained  untreated,  a  fresh  sutra  in  the  words  * 

-should  have  run. 


Whea-once  the  secondless  Atma 
tis  realised,  all  objects  (a&c*),  knowing  agents  (c^2^^"^^)  and 
.means  of  proof  (^J^TT?))  cease. 

T*wsx?^*stf<j  :  —  Trwr-^^^^-TT.  ^(^aoijarafoex)  tr^^r^^io-^the  im- 
agination 4hat  wife,   children,  possessions  &a,  are  a  man's  self. 
^e  imagination  that  ^//acts,  suffers  &o. 
effect  of  wrong  imagination. 
*2*f==:Tlie  knowing  individual  self  is  the  supreme 
self  to  be  seared  for 
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But  the  Sankhyas  and  others  being  of  opinion  that  an  existing 
thing  is  to  be  known  through  other  proofs  of  knowledge  only,  infer 
different  causes  such  as  the  Pradhaua  and  tho  like,  and  explain 
away  the  Vedanta  passages,  as  applying  to  the  Pradbana.  In  all  the 
Vedanta  texts  that  refer  to  the  creation  of  the  world,  they  con- 
tend that  the  effect  is  shown  to  be  connected  with  its  cause  by 
iufei-ence  and  that  the  union  of  the  Pradhaua  with  the  Punisha 
is  alhvays  a  matter  of  inference. 

The  followers  of  -»••»•«,  infer,  from  the  very  same  texts,  that 
the  (38*$*)  is  the  efficient  cause  ef  the  world  and  that  the  atoms 
are  its  material  cause;  in  this  way  other  argumentators,also,  basing 
their  theories  on  the   semblance   of   authority   (WT^S^-JS)   and 
fallacious  reasoning  (o^TS^"*3)*  ra*se  various  objections.  As  matter* 
stand  thus,    the  Acharya  (^§lO  w^°   *s  thoroughly  conversant 
\vith  words,  passages,  and  proofs,  with  a  view  to  show  that  the 
purpose  of  the  Vedanta  texts  is  the  comprehension  of  Brahma, 
proceeds  first   to   state  the  views  of  the  3rtf£*«t>  based  on  the- 
semblance  of  the  authoritative  passages  and  on  falacious  argu- 
ments, as  prima  facie  views,  and  then  refutes  them.     Of  these, 
the  Sankhyas  who  hold  that  the  non-intelligent  Pradhuna  con- 
\sisting  of  the  three  gunas  (attributes)  is  the  cause  of  the  world, 
argue  as  follows.     The  Vedanta  passages  which,  you  say,  show 
that  the  omniscient  and  the  omnipotent  Brahma  is  the  cause  of 
the  world,   are  capable   of  being  construed  also  iii  favour  of  the 
Pradhana  being  the  cause  of  the  world.  The  possession  of  all  powers, 
can  be  properly  ascribed  to  the  Pradhana  also,  as  it  has  for  its 
operation  all  the  effects  of  omnipotence.     In  the   following  way, 
all-knowingness  also  can  be  reasonably  attributed  to  it.  What 
you  consider  to  be  knowledge,  i?  only  the  quality  of   goodness 
(•££>£°)   as  stated   in  the  sruti — "  From  the  Satwa,  kuowledgo 
arises".     By   the   possession  of  this    quality  of  Satwa   in   the 
form  of  knowledge,    some  men  endowed  with  organs  which -are 
the  effects  of  the  cause  (i*^)  are  well  known  as  the  all-know- 
ing Yogins.     For,  the  all-knowingness  is  well  known  to  exist  in 
the  highest  degree  of  Satwa    quality.      It  is    not   possible  to 


>.  4. 


attribute  the  all-knowingness  or  the  littlc-knowingness,  to  Purasha 
which  is  one  without  a  second,  which  is  unconnected  with  causes 
and  effects,  and  which  is  of  the  form  of  pure  intelligence.  As  the 
Pradhana,  on  the  other  hand,  consists  of  the  three  gunas, 
(-p^&'ajgtfsfcs)  the  quality  of  satwa  which  is  the  cause  of  the  all- 
knowingness,  exists  even  in  the  Pradhana  condition;  so  in  the 
Vedanta  passages,  the  all-knowingness  may  bo  attributed  to  the  Pra- 
dhana, in  a  derived  sense,  though  it  is  in  itself  non-intelligent.  Even 
by  you  who  comprehend  the  Brahma  as  the  all-knowing  one,  the 
term  all-knowing  must  necessarily  be  understood^  in  the  sense  of 
only  possessing  capacity  for  all  knowledge.  For,  Brahma  is  not 
always  active  in  the  cognition  of  all  things.  Otherwise  it 
would  result  that  if  cognition  were  always  to  exist,  Brahma's  in- 
depedence  in  the  act  of  cognition  would  diminish.  If  it  be  said 
that  Brahma's  act  of  congnition  is  not  permanent,  Brahma  also 
would  cease  with  the  cessation  of  cognition;  therefore  the  attribute 
of  all-knowingness  becemes  possible  only  in  the  sense  of  possess- 
ing capacity  Jvr  all  knowledge.  Moreover,  you  say,  that  before 
the  birth  of  the  world,  Brahrna  is  destitute  of  all  instruments  of 
action;  but  in  the  absence  of  the  means  of  attaining  knowledge, 
such  as  body,  senses  &c.,  there  can  be  no  cognition  in  every  be- 
ing. Moreover,  the  Pradhana  of  multiform-composition,  is  capa- 
ble of  undergoing  modifications  and  may  therefore  act  as  a 
(material)  cause,  like  clay  and  other  substances  ;  while  the  mi-com- 
pounded and  homogenious  Brahman  is  unable  to  do  so.  In  reply 
to  these  the  following  sutra  proceeds. 
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It  has  been  established  (1)  that  the  purpose  of  the  Vedanta 
texts  is  the  comprehension  of  the  Brahman  unconnected  with 
injunctions  df  'karma,  (2)  that  the  Bntkma  is  omnipotent,  and 
omniscient,  (3)  that  the  Brahma  is  the  cause  of  the  origin,  substi- 
nence  and  dissolution  of  the  universe.  (4)  the  Brahman  is  an  ex- 
isting thing  known  by  the  scripture. 


4. 

So 
"^ 

:  —  ^\n  instance  of  the  text  which  treats  of 


creation   is    " 


Here  the  Sankhyas  say  that  the  cause  of  the  world  is  known 
Ly  inference* 

Body  which  is  an  effect  of  it  is  in- 
animate.  It  isassociated  with  an  animate, 
soul.  This  is  inferred  from  the  ordinary  instance  of  a  car  and  the 
person  sitting  in  it. 

^s^o^cfib  —  intimate  rehition,  as  of  yarn  and  the  cloth  made  of 
2t;  proximate  cause 


is  a  semblance  of  reason;  an 
argument  tUat  is  erroneous  though  plausible.     An  instance  of 


^Non-existent  this  was  at  first  Then  this  came  into  existence''. 

This  i.  e.,  the  world  with  distinctions  of  name  and  form  was, 
before  its  creation,  non-existent  i.  e.,  unmanifested  (w?^).  From 
the  unmanifested  world  come  the  manifested  world  ;  some  sa%\ 
that  the  word  ^S"  means  absolute  non-existence  and  in  support 
of  their  view  that  the  world  cojne  from  non-existence,  they 
quote  this  text;  an  instance  of  crfo^sp^  —  whatever  exists  has 
an  end;  It  goes  into  nothingness  as  a  burning  lamp  does.  So  the 
world  has  no  future  'after  dissolution 


first  urged  the  view  of  the  opponent 
as  a  primafacie  view. 

^^^effect,  the  Pradhna,  in  reference  to  Isvara. 
There  are  two  kinda  of  sankhyas  ;  ^»"^ 

or  s«fc9=^the  senses, 

endowed  with  organs. 
=  consisting  of  various  elements. 


NATURE  HELPS  .lustzkL-A  JUDICIOUS  JUDGE.  1 

Nature  helps  justice  A  judicious  Judge. 


In  far  oft*  days,  there  lived  in  the  city  of  Magadha,  a   Brah- 
?nan  who  had  two  wives.    To  him  a  son  was  born  of  the  first  wife. 
The  child  was  brought  up  equally  by  the  two  mothers  with  utmost 
love  and  care,  so  that  people  did  not,  and  could  not,  know  who  the 
real  mother  was.     As  time  went  on,   by  ill-fate,  a  dispute  arose 
between  the  two  wives,  regarding  the  ownership  of  the  child.  As 
they  r.oiikl  not  be  reconciled  at   home,    they  carried  the  dispute 
into  tho  court  of  justice.    The  Judge  took  evidence  on  both  sides, 
and  seeing  that  the  evidence  on  both  sides  was  equally  balanced, 
he  could  find   no  way  to  arrive  at  the  right  conclusion.     For- 
tunately a  device  which,  by  appealing  to  natural  feelings,  disclosed 
the  truth  in  the  case,  suggested  itself  to  the  Judge,   as  is  the  case 
in  all  Judges  of  clean  heart  and  uncorrupt  minds.    He  announced 
his  decision  in  the  court  verbally,  that  as  he  was  not  able  to  find 
who  the  real  mother  of  the  child  was,  he  would  cut  the  child  into 
two  halves  and  hand  over  the  pieces  to  them.     The  lady  who  was 
not  the  real  mother  of  the  child  extolled  the  judge  for  his  unbiased 
decision.     On  »  the  other  hand,  the  natural  springs  of  love   and^ 
aftbction  began  to  buble  up  in  the  mother  of  the  child,  who  at  onc< 
bursting  into  tears,  and  wishing  that  the  child  might   live    with 
her    opponent    happily,    addressed   the   court  thus  —  "  Sir,   tho 
child  is   hers   not    mine  ;   justice  fails    if    the  child   is   cut   and 
divided.    I  shall  withdraw  my  claim;  the  child    may  be  given 
to  her".     The  judge  now  finding  the  truth,  gave  the  child  to 
the  first  wife  of  the  brahman,  saying  that  what  the  second  wife 
said  was  unnatural  and  that  she  fiendishly  undulged  in  the  parti- 
tion of  the  body,  as  it  would  cost  her  nothing  and  be  a  source  of 
pain  to  her  opponent  and  joy  to  her, 

MOKAL. 
Mothers  always  wish  for  the  welfare  of  their  issue, 


Nature?  reveals  truth. 


2  THIEVES  IN  MAN. 

Providence  always  opens  the  eye  of  wisdon   in  judges 
who  decide  cases  with  clean  heart  and  pure  mind. 


Thieves  in  man. 


The  thieves  named  desires,  anger,  and  avarice,  lie  hidden 
!deep  in  the  body,  ever  waiting  to  carry  away  by  theft  the  jewel 
of  knowledge  ;  therefore,  be  ever  on  vigilence. 


The  names  of  Vishnu  to  be  uttered  at  the   beginning  of 
Sandhyavandanam. 


Let  us  know  the  meaning  of  these  words. 

"Ivsri  :  —  "itf  as-  is  the  name  of  Vishnu;  it  is.  composed  of  three 
words,  *f=Brahma,  ^*5r=Siva,  and  x  who  goes,  "iars-  therefore  is 
the  god  that  goes  in  the  forms  of  Brahma  and  Srva. 

T^-cpaB&ws  :  —  73-ty»cs6w  is  the  name  of  Vishnu.  It  consists  of 
two  words  I^TT*,  the  primeval  waters  and  tfc*?  —  place  of  coming. 
is  therefore,  one  who  moved  over  waters  before  creation. 
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